Words of Three Kinds depict both the writing style of the Zhuangzi and an especially useful way to interpret it. Yuyan shows the instability of meanings expressed; Zhongyan shows the truth revealed is no definite truth; Zhiyan justifies every interpretation. The analysis of words of three kinds implies Zhuangzi's writing mode might be speaking reckless words, forgetting the words but continuing to speak, urging readers to listen recklessly, embrace all the interpretations, perspectives and values, living a life beyond dichotomy and creating new meanings in their lives.
philosophical thoughts revealed between the lines. How shall we deal with that ambiguity, how shall we read or understand the Zhuangzi and how shall we respond to the world accordingly? It's necessary to go back to the Zhuangzi itself to try to find his suggestions.
Chapter 27 "Words Lodged Elsewhere" (Yuyan) and Chapter 33 "The World under Heaven" (Tianxia) have been long considered "the prologue of the whole book," (Qian, 1998) especially the former. In those two chapters, Zhuangzi himself or his later followers depict the language style of the book as "words lodged elsewhere" Yuyan, "citations of weighty authorities" Zhongyan, and "spillovergoblet words" Zhiyan. The Yuyan Chapter offers a definition of words of three kinds, while the Tianxia Chapter gives a further supplement to these definitions.
Let us take a closer look.
Yuyan寓言: The Instability of Meanings Expressed
"Almost all of my words are presented as coming from the mouths of other people." (Ziporyn, 2009) Zhuangzi defined the concept of Yuyan in the first sentence of Chapter 27. Before penetrating into the concept of Yuyan, we should take a look at the character of "Lodged" Yu since only this character, not the word Yuyan, appears in the Inner Chapters which are predominantly seen as the most authentic work of Zhuangzi himself.
Most Chinese commentators in ancient times assert that the character Yu 寓 means "send/entrust 寄", which is defined as the original meaning of Yu in Shuowen 说文. However, the difference between Yu and Ji has been seldom discussed in China. "Jin Jiaxi 金嘉锡, however, has paid special attention to this issue in detail, noting that the ancient pronunciation of Yu is the same as 'say/talk/speak 语', 'fish 鱼' and so on which are related closely to Dao. Although it's still uncertain whether the language in Zhuangzi's time had already stabilized enough to draw this conclusion confidently, Jin's phonological interpretation provides another perspective for understanding Yu, " (Guo, 2015; Jin, 1986) and suggests a way forward in understanding the relation between "words lodged elsewhere" Yuyan, "citations of weighty authorities" Zhongyan, and "spillovergoblet words" Zhiyan all belong to Dao.
There are overlapping meanings for the words Yu 寓 and Ji 寄: the sending of A to B. Yet Yu is different from Ji: from the character itself, 1) Yu could also mean "lodge/lodging," which emphasizes the state/condition of living or staying in another place/situation, while Ji stresses the action of someone sending something to a receiver. 2) The range of A, the thing being lodged, is more extensive in Yu than the thing that being sent in Ji. The former could be some-body/thing/state/condition, while the latter usually isn't a human being. In the Inner Chapters, 3) Ji only appears once but Yu shows up five times in different situations with different usages in Guo Qingfan 郭庆 藩's version. Therefore, a careful study of these usages might contribute to our understanding of the code of language operative at that time.
Yuyan could be interpreted as an abbreviation of "lodging A into words 寓之 于言". Under this circumstance, the object A is uncertain; it could be seen as the meaning injected by the writer/speaker, with the specific word/phrase/sentence or language 言 as the lodging where that meaning will be put (probably for a short time). Considering the nature of "lodging," the meaning injected into the words is somehow different from the meaning the words conventionally/originally expressed. To be exact, there might therefore be four possible readings of "lodging A into words." From the perspective of Yuyan, the Zhuangzian hermeneutic model would be:
The Interpret it in the Exact Context ↓ Readers' Life: Non-conventional; Careful about Words 1) A general characteristic of language is pointed out here. When a word/ character was "invented," the signifier had to describe the main characteristic of the signified. However, once there's a focus, there will be meanings omitted. So the signifier may not express the completeness of the signified per se. The aura of additional meanings could make it hard to fully understand the totality of the signified simply by means of words.
2) Back to the text itself, it reveals not only Zhuangzi's view of the language, but also a suggestion about how to read and understand the book. The Zhuangzi uses common and simple words to express uncommon and complicated ideas, during which "new meanings" are "lodged" in the characters. Thus, in order to better the understanding of the text, a reader has to be competent enough to break the conventional thinking mode and embrace radical thoughts through the seemingly simple texts.
3) The most important part of Yuyan should be the meaning, A. Zhuangzi deliberately put the meaning A into word(s) or character(s), which raises the following questions: what is A exactly? Why did Zhuangzi want to put A into the words/characters? How could a reader best figure it out? Therefore, reading through the lines and getting what's expressed by the seemingly conventional or simple ideas is the most essential way to get to Zhuangzi itself as closely as possibly.
4) When readers accept the inefficiency of language in description, expression and communication, they will be extremely careful about words, about speaking. case], those who agree will be responsive, while those who do not will object.
For people call right whatever agrees with them and call wrong whatever differs from them.
He considered the world sunken in the mire, incapable of conversing seriously with himself, so he used spillover-goblet words for unbroken extension of his meanings, citations of weighty authorities for verification, words put into the mouths of others for broad acceptance. (Ziporyn, 2008) There are three layers of meanings in the paragraphs above: In Brook Ziporyn's translation above, he translated the character of 外 of 借外 论之 as "an outside viewpoint," but since in Chinese character 外 could mean anything that is outside oneself, so it's not limited to "viewpoints." We may assume the sentence of "A father does not serve as matchmaker for his own son …" as a metaphorical statement, which means if Zhuangzi used "this 此" to express "that 彼" or vice versa, that could be an example of Yuyan. "This" and "that" could be anything differing either sharply or mildly. Even if Zhuangzi tells a story about Zhuangzi, allegedly himself, as long as he considered himself as the other, or alienated himself, this could also be considered an example of Yuyan. Yuyan was used possibly to make the words "seem authentic" in an ironic way, because the background was and still is that people are more accepting for things/viewpoints similar to themselves. The descriptions above serve to illustrate the concepts of the Radiance of Drift and Doubt and the Illumination of the obvious, but they also imply that those masters try to make their accomplishment obvious. Those masters belong to a "point" on the circle of Dao, but do not stand in the Course-Axis 道枢, which is the state of the Illumination of the Obvious that also embraces all the "points" of accomplishments and fragmentations. If those masters really tried to realize "the point," they are standing in to its full extent; it would lead them to the opposite, namely, another point in the circle of Dao.
Butcher Ding is different from those masters above. He's not just a "point" in the circle of Dao, but already at the Course-Axis. Zhuangzi uses Butcher Ding's cutting up the ox to reveal how to nourish the "spirit", to nourish life. He's no longer holding onto one specific standpoint like those masters, but just trying to act or respond to the ox by his non-purposive awareness. When he laid the knife onto the ox, he seemed to have a specific standpoint but he went through which led him to a totally different standpoint, which was not planned before in his mind, but randomly decided by the configuration of the ox. Comparing with Butcher Ding, those so-called masters in Chapter 2 are still limited to the category of skill, while Ding's response is "beyond skill". with nothing to give him priority over others has not fulfilled the course of a human being, and a human being devoid of a human being should really just be called a stale, obsolete oldster … He used citations of weighty authorities for verification. (Ziporyn, 2008) There are two main interpretations of Zhongyan: Guo Xiang 郭象 commentated that it should be Zhongyan, "the weighty authorities of the time 世之所重" while Guo Qingfan mentioned, "my father says 重 should be Chong, which means 'repetition,' as explained in the book of Guang Yun 广韵." (Guo, 1985) Due to the description of Chapter 27, here Guo Xiang's definition is more persuasive, but it must be applied metaphorically, meaning there might be several varying possibilities of Zhongyan in the text of Zhuangzi: the words "cited" 1) by the characters in the legend like the Yellow Emperor 黄帝 and Shennong 神 农; 2) by the characters in history like Yao 尧, and Shun 舜; 3) by some important characters about in Zhuangzi's time like Confucius and Laozi; 4) by imaginary characters who sound or should be weighty according to the context like Wang Ni 王倪 and Nu Ju/Lady Ju 女偊; 5) by the books or records, real or imaginary, such as the Equalizing Jokebook 齐谐. In almost all of them, Zhuangzi simply uses those characters or records, especially uses those authentic philosophers like Confucius and Laozi to express his own ideas, instead of the thoughts and speeches of those real individuals.
The depiction of Kun and Peng, quite unique and complicated in structure, involving the citations from both speaking characters and a written record, also using the method of repetition, which enfolds the other viewpoint of the definition of Zhongyan. Let Zhuangzi uses there is quite serious, as if citing from an ancient Classic. However, the name of book is quite ironic-"Jokebook"-and the content it tells of is more like a fantasy than a reality. Zhuangzi seems to make a joke, probably satirizing for a) the trend of using the ancient books or records as historical realities as is done in Confucian works and b) the common assumption that things written in ancient times are more authentic. In doing so, Zhuangzi provides readers with a questioning eye for everything already written. In another extended perspective, the text of Zhuangzi is also a written book by an authority-Zhuangzi, though Zhuangzi himself probably didn't consider himself as an authority.
Zhuangzi seems to deconstruct the author's authority and imply readers should not trust what he has said in the book.
After adding the cicada and the fledgling dove laughing at Peng, the story of Kun transforming into Peng, together with the jeering cicada and fledgling dove (Fang, 2012) . If explanation 1) is right, the irony of Zhuangzi is obvious-a fantasy depicted at the beginning of the book is cited again through the mouths of imaginary characters, which emphasizes the fictitiousness of that story. However, every time Zhuangzi talks about that story, he added more details in a serious tone to make it believable. If explanation 2) is right, the story is cited again through the months of real people in history, which usually implies the story should be true. However, no matter how detailed the story is, it still cannot be real in the human world. By doing so, Zhuangzi seems to satirize those people who prefer quoting the ancient people to make their ar- The two lines depict the reason why Ji cites the story of Kun and Peng. "up, down, and the four directions" are all the nouns of locality for basic orientations. So Tang actually asked a question whether there exists a limit, and Ji's answer is there's no limit according to our perception. The limitlessness of up, down and the four directions are all the feelings perceived by ourselves. However, our perceptions are not reliable due to the restrictions of our body and its perceptual apparatus. So, when it's considered "limitless," the perspective of the speaker is restricted in the space of a certain area. But beyond the "limitless," there's also a larger "limitless" out there. To see the larger "limitless", the speaker has to break through his own perspective and see a bigger picture. But is the larger "limitless" the real "limitless"? The answer is no. Under these circumstances, written records and the words spoken by weighty figures can all only be partially true. The incidents in history were seen by someone who limited to a certain perspective and written or said from that certain perspective. The truth revealed by that certain perspective is thus also partial. Once there's a focus (truth), there will be an aura area circumscribing it, which cannot be covered, including but not limited to the changing social conditions in the past, present and future. The common truth we believe is usually non-truth. Radically speaking, "truth" is non-truth.
The story of Kun and Peng also emphasizes that claim. The cicada and the fledgling dove laugh at Peng, thinking they have already been soaring high in the sky 翱翔 "between the bushes and branches" and that "is the utmost form of flying." In the perspective of the little birds, the utmost form of flying is fluttering around between the bushes and branches, and in doing so, they can get the feeling of "wandering far and unfettered 逍遥游," so they do tell a "truth" about themselves. But this truth for the little birds is not true for the big bird Peng. However, is Peng already really wandering far and unfettered without any limit? The answer is still no. When Peng is soaring and flying high in the sky, people on the land may raise their heads and sigh, "The blue on the blue of the sky-is text. When they start to talk, they will feel the danger of speaking immediately because of the sense of limit. Also, they will question all the so-called "common sense" and start to realize the only definite truth in the world is that there's no definite truth. When nothing is said, everything is equal. But words and this original equality are then not equal to each other. Thus it is that I speak only nonspeech. When you speech nonspeech, you can talk all your life without ever having said a word, or never utter a sound without ever failing to say something." Here comes a key word-"nonspeech".
Zhiyan卮言: Every Interpretation Gets Justified
So what kind of speech could be counted as "nonspeech"?
Then Zhuangzi goes further:
Thus, all things are right; all things are acceptable. So what words other than spillover-goblet words, harmonizing through their Heavenly Transitions, could remain in force for very long? All beings are seeds of one another, yielding back and forth their different forms, beginning and ending like a circle, so that no fixed groupings apply. This is called Heaven the Potter's Wheel. It is Heaven the Potter's Wheel that we see in their Heavenly Transitions." (Ziporyn, 2008) Basically, there are a couple of questions to solve here. In solving them, the following structure of interpretation reveals itself:
The The character Zhi 卮 in Zhiyan can be seen as a goblet or a vessel. The less there is in the goblet/vessel, the more it can receive. If the goblet/vessel has the ability to keep emptying itself, keeping to the state of "not being full," then it will keep having room for the new to come in, finally keep itself in a state of "becoming full" at all times. This process of constantly emptying itself and filling itself is reminiscent of "I lost myself 吾丧我" in Chapter 2. Actually, in Zhuangzi and other Daoist texts, the metaphor of "vesselization" is often used. In "I lost myself", "I" and "myself" are both a signal of subject and the Self. But "I" is a vessel" and only when "I" keep emptying "myself", can it achieve the effect of "a waiting for the presence of beings 虚而待物". Therefore, Zhiyan could be seen as an ideal of Zhuangzi.
Though the concept of Zhiyan, Zhuangzi brings out a paradox of speech and non-speech, and emphasizes what he uses is non-speech speech. There is speech and non-speech in the daily life. Non-speech speech could be seen as an overturning of both speech and non-speech, like "I lost myself" is an overturn of I and Myself. So the non-speech speech could be understood as the "I" who has already lost "myself." Once the body is formed and starts to contact the outside world, there's something fully formed and completed in our minds 成心 or so called "pre-determined mind." When I "lose myself", I actually lose those mental habits shaped by a certain perspective. Non-speech speech is similar. In most conditions, when someone makes a speech, the purpose is to make a point, to let others accept his or her viewpoint. This kind of speech is determined by its origin in a certain limited perspective, so it is necessarily just a partial truth.
However, if someone could stand in the center of Heaven the Potter's Wheel or Course-Axis where all the perspectives, all the standpoints, no matter how contradictory they are, are all accepted, the speech s/he makes will be out of every perspective, every standpoint, or to be exact, inside and beyond every perspective and standpoint. That explains why "when you speak nonspeech, you can talk all your life without ever having said a word, or never utter a sound without ever failing to say something." Thus, when "you" stand in the center of the Heaven the Potter's Wheel or Course-Axis, "you" accept all the standpoints, all the viewpoints and all the possibilities, like Zhuangzi, "When this axis finds its place in the center, it responds to all the endless things it confronts, thwarted by none," because it's the perspective from which each thing is right and acceptable.
Also, when we speak from our own, our personal perspective, not only do we ignore the other possible perspectives, but also lack possible better knowledge Zhuangzi is not absolute about dichotomies such as that between the Self and the Other, this and that, "'THAT' posits a 'this' and a 'that'-a right and a wrong-of its own. But 'THIS' also posits a 'This' and a 'That' '-a right and a wrong-of its own … it has an endless supply of 'rights,' and an endless supply of 'wrongs.' Thus we have a circle, a Course-Axis." (Ziporyn, 2008) So basically, all the rights and wrongs, all the perspectives, belong to Dao, belong to the course. They might just be a point in the circle, revealing partial truth, but that partial truth might be the real truth in a certain perspective. Thus, all the interpretations, all the readings of Zhuangzi are reasonable in a certain angle, and those interpretations reveal partial truth in a certain perspective. That is to say, in a certain condition, the interpretation in a certain perspective can be true. Misreading is inevitable and all the interpretations are misreading in a way.
Every interpretation gets justified.
When readers penetrate into the text of Zhuangzi, they may not trust the literal meaning of every line as it first appears to them. All the language Zhuangzi uses is Zhiyan, while Zhiyan contains all the different, opposite viewpoints. So 3) The style of Zhuangzi is demanding for competent readers. But when readers start to read Zhuangzi in terms of the way the Zhuangzi is written, accepting the questioning spirit and the perspectivism that the Zhuangzi embraces, s/he will a) accept all the other interpretations with a questioning eye, digging out how and why other interpreters understand things the way they do, and bettering her/his understandings in light of a new perspective, b) respond to life accordingly-aware of the limit of the perception, standpoints, understanding with sympathy other values, embracing the diversity of the world. Zhuangzi's meaning keeps on being created again and again through that process.
The three descriptions lead to a continuous process of reckless speaking/listening 妄言/听, forgetting the words 忘言 and still speaking 言.
Reckless Speaking/Listening
In Chapter 2, when Ju Quezi asks Chang Wuzi a question about the sage, and Chang Wuzi replies with "I'm going to try speaking some reckless words. How about listening just as recklessly?" Then Chang tells the famous paragraph of the great awakening, "When I say you are dreaming, I'm dreaming too". (Ziporyn, 2008) Zhuangzi here gives us a simple model for interpreting his text. He's trying to speak reckless words, and readers should listen recklessly. "Try 尝 ," "speak,""listen" and "reckless 妄" are the key words here.
The word "try" shows Zhuangzi's attitude toward language, truth and his "standpoint"-his perspectivism, which is to say, his feeling of limit, like the feelings of Peng when he flies high in the sky and looks down "seeing only this and nothing more," like an outsider's feeling when s/he heard the little birds soaring up and high 翱翔 "between the bushes and branches" satirically, as that is taken to be "the utmost form of flying." At the same time, "try" also means the "action" is probably hard to accomplish.
By "speaking reckless words" and "listening recklessly," Zhuangzi makes a definition for his words and announces his expectations for his readers. In the text it is Chang Wuzi telling Ju Quezi a paragraph of Zhiyan about dreaming; but it might be seen as Zhuangzi speaking the paragraph to his readers through the those words, they should not take them too seriously-not 1) using the scientific, logical and linear mode of thought, or 2) using the fixed, well-accepted, conventional concepts to understand.
Thus should we conceive a successful communication between Zhuangzi and his readers. "Reckless" seems to be a state easy to achieve, but in Zhuangzi's context, reckless is something we have to "try," to make efforts to accomplish.
Forgetting the Words
Forgetting is essential to Zhuangzi's thought. Using words of three kinds is somehow a revelation of the forgetting of words. The latter words could be understood in the way of conventional thinking and believing about words-belief in their efficiency for expression and communication. However, when a word becomes a word, when someone names something from a certain perspective, they will necessarily be omitted meanings the word cannot cover. As mentioned above, the signifier cannot describe the signified fully.
Forgetting words becomes important. But what is real forgetting? In Chapter 5, Zhuangzi says, "where Virtuosity excels, the physical form is forgotten. But people are unable to forget the forgettable, and instead forget the unforgettable-true forgetfulness!" What are the forgettable and the unforgettable? "There is no being that is not 'that'. There is no being that is not 'this.' But one cannot be seeing these from the perspective of 'that': one knows them only from 'this' [i.e., from one's own perspective]." Therefore, people usually forget something that is already in their minds, already accepted and believed in their minds, which is a this for them, while people usually cannot forget something different or contradicting from/to their concepts, which is a that for them. Therefore, forgetting the words is to 1) forget the fixed role the word already has, 2) forget the literal meaning of the word due to the separation of the signified and the signifier, and most importantly, to 3) be aware of the danger of speaking from within the limits of a fixed perspective and thus to forget the distinctions among different viewpoints in speeches. 
Go on Speaking
The real forgetting, the true forgetting is not to forget completely, but to forget the unforgettable, which breaks the typical dichotomy. So after forgetting all the disputes among words and embracing all the different standpoints and values in But Zhuangzi finds peace in this. "Finding peace 安" and going on speaking is not an easy work. In the context of speaking, the process of finding peace means that someone recklessly speaks and listens, tries to forget words and go on speaking in a new perspective. There's a tension in "finding peace." It's like Butcher Ding's cutting up the ox: he has "found peace" in the body of the ox, yet he still needs to be very careful when encountering clustered tangles. Therefore, readers keep interpreting the tangles as Zhuangzi keeps speaking. Now, let's go back to the story at the beginning. Imagine you are dreaming of being a butterfly; suddenly you wake up and find yourself not a butterfly … Imagine you are a butterfly dreaming of being someone dreaming of being a butterfly; you suddenly "wake up" and find yourself not a flesh and blood person, or not a butterfly… Either way, your personal identity is uncertain. But you won't feel frustrated if you find yourself in the butterfly, so that "'That' emerges from 'This', and 'This' follows from 'That'." In the process, you accept all the natural distinctions between yourself and a butterfly, start to empty, lose, forget yourself, and you start to see yourself in a butterfly. Whether you are You or a butterfly (your personal identity) is not important any more. Then you could see things from a perspective outside of yourself and gain a better understanding about yourself and life itself. This process is not easy, like finding peace in chaos. That is an interpretation of both Zhuangzi and your own life. Like Zhuangzi says, "All beings are seeds of one another, yielding back and forth their different forms, beginning and ending like a circle, so that no fixed groupings apply".
